This article addresses a specific phase in the career of Marvin Harris, the founder of cultural materialism:
The beginning of the dialog
The first epistolary contact between António Rita-Ferreira and Marvin Harris took place on October 2, 1955, while Rita-Ferreira occupied the post of secretary of the administration in the district of Homoíne, in the province of Inhambane. Harris was planning his disembarkation in Lourenço Marques (present-day Maputo) for the next year. Prior to Harris's fieldwork Rita-Ferreira had taken the initiative of writing to him, saying that had become aware of his future visit to Mozambique from an "official circular". In this letter, Rita-Ferreira presents himself as a specialist in matters of history and ethnology of Mozambique, informing Harris of his first ethnographic monographs. Among them, he mentions a work on the Azimba (or Zimba), a group of Chewa origin that lived in what is now Angónia (province of Tete) 5 . It was around this time that
Rita-Ferreira was writing his work "Bibliografia antropológica sobre Moçambique" which attracted Harris' great interest. We know that Harris not only became interested in the ethnographic work of Rita-Ferreira, but also made some harsh comments about the weakness of his anthropological interpretations. Months later, on learning about the monograph on the Azimba, Harris did not hesitate to offer him his critical should not feel free to take into all parts of the interior..." 9 ]. On that occasion, it seems, Harris was more interested in conducting fieldwork among "unaccultured" groups. But, if those groups were very isolated, or were located in "dangerous" areas, from the point of the child's health, then he would have to forgo that opportunity. Ultimately, Harris would consider the possibility of leaving his wife and daughter in Lourenço Marques to move to the interior. He then put to Rita-Ferreira the following question: "...It is still my hope that some profitable ethnography can be carried out in the South, perhaps among the Thonga, 5 Rita-Ferreira lived in this region, more specifically, in the Macanga District, at the end of the 1940s, where he served as "Secretary of Administration".
The ethnography to which he refers was published in 1954, in the Boletin da Sociedade de Estudos de Moçambique (vol. 24, paragraph 84) , under the title "The ' Azimba' (Ethnographic Monograph)".
6 "In reading your essay on the Azimba, I have found myself lamenting the lack of library facilities here which prevented you from really coming to grips with the peculiarities of Azimba social structure. The issue of matriarchy vs. patriarchy is a completely spurious one. Matrilineality (i.e.; the existence of matrilinear descent groups) has never been associated with matriarchal political control…You give no indication that the Azimba practice sororal polygamy.
If this is not the case, I believe that the Azimba are unique in the world in having non-sororal polygyny coupled with matrilocality. Something must be wrong here and I am anxious to discuss these problems with you…" Marvin Harris to Rita-Ferreira, Lourenço Marques, August 5, 1956 , Personal Archive of António Rita-Ferreira (henceforth I shall use the abbreviation PARF to refer to this archive). Rita-Ferreira's response, extremely cordial, arrived quickly, on August 27, 1956.
7 António Rita-Ferreira to Marvin Harris, October 2, 1955, PARF. 8 Marvin Harris to António Rita-Ferreira, December 1, 1955, PARF.
9 Idem.
4
Lorenzo Macagno Vibrant v.13 n.1 but I understand that little of the native culture is still preserved in that area. It is possible that Harris was aware of the possibility that his letter would be intercepted by the colonial authorities, which would explain why he showed respect for the rules that the political period demanded.
Harris also disclosed to Rita-Ferreira some of his research goals, which were apparently related to more or less inoffensive or uncontroversial subjects in regard to the colonial situation. One of the topics that interested him was the study of the kinship system: "...What I want to do is to take up residence in a Ronga village for ten or eleven months and investigate the present-day condition of the kinship organization especially as this relates to the survival of extended families and clans. Junod (Henri-Alexandre) was also a missionary, his work was well received by the international anthropological community. His son and biographer Henri-Philippe Junod reports how his father's work was celebrated by the "founder" of British social anthropology himself, Bronislaw Malinowski: "...without wishing to flatter," said Malinowski "...this monumental work is the only work I have ever seen to cover all the manifestations of the life of a tribe..." (Junod, 1934: 70-71) Harris, without doubt, was aware that criticizing the work of Henri-Alexandre
Junod also involved questioning the epistemological foundations of much of Africanist anthropology in the 1920s and 1930s.
18 In 1955, the journalist John Gunther published his book Inside Africa, the result of a trip to Africa. In some paragraphs, he criticizes the system of forced recruitment of African labor as a result of the 1928 labor code.
19 António Rita-Ferreira to Marvin Harris, idem.
20 The "Freitas" to which Rita-Ferreira refers is Afonso Ivens-Ferraz de Freitas, administrator of Lourenço Marques, who later directed the Service for the Centralization and Coordination of Information; Idem.
21 Djonga is one of six sub-groups that Henri-Alexandre Junod classified as being part of the Thonga "tribe" (the six sub-groups are Ronga, N'ualungo, Chêngua Lhangano, Bilhah, and Djonga). The latter three, in turn, comprise a set of clans, which Junod generally called the "Northern Clans". Returning to the dialog between the two protagonists, Harris reveals, in the last two lines of his letter, a certain irritation with the warnings of his interlocutor over the "secrecy" that should be maintained over how the indígenas of Mozambique were treated: "I do not understand your great anxiety about the government's attitude toward my research. Everybody goes out of his way to tell me how the natives are treated in Mozambique, so I can't very well avoid the subject…" Harris quickly became aware of the situation and the value of my appeal not to waste his time in a work of mere academic erudition (Figueiredo, 1978) .
Contradicting his promises to the colonial authorities, and with the complicity of António de Figueiredo Galvão would end up being sentenced to three years' imprisonment in 1952; later, he took the path of exile (Thomaz, 2002 worse, I am located in Beira, where I will probably have to follow the busy routine of that city, and I fear I will not have the time or tranquility to write, and above all, the resources I need…This issue is extremely important, because as far as I know, this is the first time in the history of Mozambique that a social scientist (not a mere journalist, such as John Gunther) has referred, in an international journal, to facts that greatly harm our national prestige, using official sources, partially gathered in the "Negócios Indigenas" [Indigenous Affairs] and other government offices. It seems to me that it would be disastrous not to respond 32 .
31 António Rita-Ferreira to Marvin Harris, March 19, 1957 , PARF. Another topic discussed in the letter, concerns an aplication for a job in the colonial administration that Rita-Ferreira had just carried out. His performance was evaluated very negatively. Rita-Ferreira attributed this result to the "official anger" against him: "As you must already know, I was very badly placed in the examination for administrator: no. 22! The official anger appears to have focused on me: not only did I get service information of "good" instead of "very good" as I hoped, but they also gave me a 12 (60%) for indigenous policies, and 14 (70%)
for ethnography (the qualification was granted to me by an unfamiliar inspector Leite Pinheiro! In the article that sparked Rita-Ferreira's ire, Harris argued that due to the impositions of colonial policy, the Thonga of southern Mozambique had no option: or they were obliged to sell their labor, becoming salaried workers in the South African mines, or to sell it under precarious conditions, as salaried domestic workers in Mozambique. As a consequence of the oppression caused by this "double bind", the development of subsistence farming was completely undermined. In his reply, Rita-Ferreira criticized
Harris' lack of ethnographic sensitivity, for having placed the Thonga and the Chopes under the same cultural identification. He also questioned why Harris had ignored the fundamental contributions of HenriAlexandre Junod, especially as regards the importance of the obligations of kinship among the Bantu (what we might today call "reciprocity"). Among these obligations, the most important institution is the lobolo.
We should remember that the institution of lobolo is widely disseminated throughout southern Africa.
Sometimes wrongly referred to as "bride price", it denotes property in cash or kind, which a future husband or head of his family undertakes to give to the head of a future wife's family on the occasion of his marriage.
Historically, this property was in the form of cattle, but over time -as Rita-Ferreira argues -it became mostly cash. As Hilda Kuper states, although lobolo is generally translated as "bride price" "…it is clear that a woman is not regarded as a commodity by the people involved. On the contrary, she is a valued member of the community, and her past status and future security are symbolized in the transaction. By giving lobolo, her children are made legitimate and become entitled to the benefits of the father's lineage…" (Kuper, 1963: 23).
Thus, while in Harris' argument "no third choice existed" (1959: 60) for the populations of the South of Mozambique, for Rita-Ferreira, on the contrary, they strategically "chose" the better salaries that the work in the mines supposedly offered. Thus, Rita-Ferreira concluded that migrant work enabled a desirable integration into the modern economy and, in the long term, a higher standard of living (1960:147). But, above all, migratory work enabled family reproduction, through the payment in pounds sterling of the lobolo (formerly paid in cattle and hoes).
Rita-Ferreira's comments would be followed by a reply from Harris, in which he accuses Rita-Ferreira of not deciphering the main enigma: why did the 1899 labor code need to legislate on "forced labor" or "compulsory labor"? According to Harris, the supply of voluntary labor within Mozambique ended up being diverted to the South African mines ["My answer was, briefly, that the voluntary supply was being drained off by the mines"]. Faced with this shortage of internal labor, the Portuguese administration had to resort to "forced labor" (known as xibalo, or chibalo). In his article, Harris once again criticizes the work of Henri-Alexandre Junod, alleging that Junod was under an illusion, in attributing the preeminence of agricultural work to the Thonga women. Harris argues, in contraposition to Junod, that the "option" taken by these women for agricultural work was mainly due to the absence of male labor, which was being systematically drained to the mines of the Transvaal (Harris, 1960: 244) 33 .
Harris' admonition related, therefore, to the imposition of the 1899 labor code. Rita-Ferreira would contest it in no uncertain terms:
There is no secret about the main reason for the passing of the 1899 labour code. Portugal was faced with a serious economic and financial crisis, lacking funds to develop its overseas dominions and confronted by international ambitions. On 30 August 1898 Germany and Great Britain signed a secret pact regarding the 33 To understand the consequences of the impact of the migrant work on the Thonga women -and also on the children of southern Mozambique -it is essential to consult the recent book by Jeanne Penvenne (2015) . This relational and less "androcentric" aspect of the problem -albeit outside of the scope of this article -is, without doubt, fundamental for extending the interpretative horizons of the debate in the future.
division of the Portuguese colonies. António Enes, the main author of the code, summarized the situation thus:
"Portugal needs, desperately needs, to develop immediately her African inheritance and its prosperity rests on its productivity". But the native had for long been used to the much higher wages obtained in the Transvaal and Natal and when he decided to get a job to obtain money, he naturally preferred to go where he was better paid (Rita-Ferreira, 1961: 75) .
At that time, there was an almost inevitable corollary: while, for Harris, the 1899 labor code was "disciplinary", for Rita-Ferreira it was "civilizing". However, in his subsequent and final work on the subject indígenas from Southern Mozambique were caught by their administrators and puppet chieftains and were turned over to European enterprises to become shibalos (the African's word for forced laborer). In the north, over 1,000,000 indígenas were subjected to the compulsory cotton-planting campaign, whereby African farmers were obliged to substitute cotton for subsistence crops for the benefit of monopolistic concessionaires who lost nothing if the cotton failed to grow, while the Africans starved by the thousands (Harris, 1966: 159) During this period, the xibalo, besides being used in rural areas, began, directly or indirectly, to feed an incipient state capitalism in the urban areas, especially Lourenço Marques. Jeanne Penvenne, in her extensive investigation of oral history, gathered narratives on the xibalo in the 1950s. Often, it was synonymous with punishment or reprisals against any attempt at protest or strike. The insurgents were sent to the xibalo. Another feared punishment was the palmatoria: "… a flat paddle which had five or six holes in it that sucked in flesh so that each blow caused swelling and bleeding. The palmatória was used to terrorize, humiliate, and discipline Africans into self-surveillance (Penvenne, 1994:108) . Sometimes the palmatória was more feared than the xibalo, because the humiliation and pain lasted longer.
Harris' efforts led to the inauguration of a series of other works that, in the 1960s, were extremely critical towards the situation in Mozambique at that time, in particular the work of James Duffy (1963) and, especially, the pioneering work of Perry Anderson. "The most notorious aspect of the Portuguese colonization in Africa", announced Anderson at the beginning of his book published in 1966, "is the systematic use of forced labor" (Anderson, 1966:41 or compelled labor is understood as everything that an indígena is coerced into providing, by the threat or violence of those who impose it on them, or by simple demand from the public authorities". Harris differs from the two authors referred to above -James Duffy and Perry Anderson -in his pioneerism. In an era when anthropologists and anthropology were accused of complicity with the colonial regimes in Africa,
Harris' work was an in situ criticism of the Indigenato Regime.
In 1928, faced with growing international criticism, Portugal established a new Labor Code for the indígenas that supposedly did away with forced labor, except for the purposes of penal correction and necessary public works. However, in addition to the laws and regulations, the xibalo was perpetuated through private labor recruiters. According to Jeanne Penvenne, one of the last public buildings to be built in Lourenço Marques using forced labor and work done by prisoners ("correctional labor") was the Cathedral, inaugurated in 1944. In her 1977 enquiry, Penvenne identified a strong resentment towards the Portuguese, among the former workers who had participated in the construction of this building: "The construction of the Sé cathedral evoked particularly bitter memories. Nearly thirty years after the Sé's construction, the lines on men's faces hardened and anger flashed in their eyes when they recalled the brutal and humiliating conditions experienced by the men and women who built the cathedral" (Penvenne, 1994: 137) .
The words of Penvenne only serve to reinforce those of Harris. The migratory "option" was, as we have seen, a way of escaping the xibalo. Meanwhile, to the north of the Zambezi River, the work was organized through forced cotton growing. In this "modern" slavery, says Harris, the role of the medieval lord was exercised by twelve private Portuguese companies, which received monopolistic concessions on the cotton production in vast areas of Mozambique (Harris, 1958:30) . to that of James Duffy, which he classifies as belonging to the literature of the "antislavery" genre. Patrick
Back in the United
Harries recognizes, however, that this literature, despite all its critical efforts, depicts the "Africans" almost as anonymous figures that are "acted upon" "...innocent victims of employers and colonial officials". Here we see a necessary paradigm shift to which Patrick Harries invites us:
"In this way, the literary heritage passed on to a new generation of writers and readers reinforced an old picture, as African workers remained passive and depersonalized objects of history rather than subjects capable of assuming command of their destiny. This image was to maintain a tenacious grip on the history of labour in Southern Africa" (1994: XIII).
The debate between Marvin Harris and António Rita-Ferreira is, without doubt, a dated one. However, it is a controversy that reveals a series of local, regional and global tensions that produced substantial reforms in the colonial territory. In September 1961, the Estatuto dos Indígenas was abolished. And with it, at least on paper, all the inhabitants of Mozambique, Angola and Guinea were considered Portuguese citizens. But in reality, little had changed. The "new" citizens were obliged to carry identity cards that stated their former condition as indigenas, and forced labor, although deprived of its legal justification, would continue in "indistinct" forms at least until 1965 (Cahen, 2016) . However, the Indigenous Labor Code would finally give way to the Rural Labor Code, promulgated in April 1962.
Was cultural materialism born in Mozambique?
In the history of anthropological thought, Marvin Harris is part of a more or less consecrated ancestral pantheon. While Claude Lévi-Strauss appears in the manuals of the discipline as the founder of structuralism, or Clifford Geertz, of interpretativism, Marvin Harris is credited as the founder of cultural materialism. In various passages of his works, Harris gives some definitions of cultural materialism. These definitions do not always assume the same nuances. In the preface to his book Cultural Materialism: The struggle for a science of Culture, Harris defines cultural materialism as an effective strategy that he found "...to understand the causes of differences and similarities among societies and cultures. It is based on the simple premise that human social life is the response to the practical problems of earthly existence" (1979:IX).
Throughout his work, Harris looked for support in the writings of the linguist Kenneth Pike, in order to distinguish the "emic" and "etic" modes (derived from the distinction between "phonemic"/"phonetics") of human behavior. It is not our place here to understand the different heuristic uses of this distinction. But for the time being -and risking over-simplification -we could say that one of these distinctions corresponds to the mental dimensions (emic) of behavior, while the other corresponds to the objective dimensions (etic). Another way of understanding the opposition is to identify one of the poles (emic) with the approaches that emphasize the perspective of the "native", while the other pole (etic) is situated from the perspective of the "observer" or analyst.
In one of his most recent books, Marvin Harris states that "... the materialism of cultural materialism is concerned with the locus of causality in sociocultural systems and not with the ontological question of whether the essence of being is idea (spirit) or matter" (Harris, 1999: 141) . Although the latter years of Harris' life showed a little more flexibility to assign the same importance to both the "etic" and "emic" dimensions of social life, his critics claim that he was merely a vulgar materialist, a determinist Marxist, and at worst, a empiricist and neoevolucionist. It is not within the scope of this article to reproduce these interminable debates, but rather, to investigate the possible connections of meaning between the ideals of cultural materialism as an explanatory strategy, and the political and anthropological concerns that Harris expressed in Mozambique. Was
Mozambique the empirical laboratory of cultural materialism?
We must accept that Marvin Harris was interested, from the outset, in the "etic" aspects of production and reproduction, "as constituted by a conjunction of demographic economic, technological and environmental variables... " (1999: 141) . We remember that in one of his letters to Rita-Ferreira, dated 1956, Harris explained his theoretical choice based on concerns related to "technology", "ecology", and "social organization". In that letter, criticizing the "idealistic" (emic) bias of Junod's work, Harris explained his intention to return to the evolutionist legacy in "multilinear", "functional", and "ecological" terms: "Junod's pre-occupation with the ideological, and 'ideal' patterns leaves much to be desired from the point of view of those who have been influenced by contemporary attempts to revive 19th Century evolutionary theory along multilinear, functional, and ecological lines"
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. These theoretical and empirical options were consistent with the great admiration (Price, 2002: 16) .
The fieldwork in Mozambique was also important for his elaboration of a criticism of the preferred ideology of the regime: lusotropicalism. Elaborated by Gilberto Freyre, lusotropicalism became, from the 1950s on, the omnipresent language in the discourses of the proponents of the Portuguese overseas territories. For these spokespersons, it was necessary to show that "the world that Portugal created" was different: Portugal, they claimed, was a miscegenating, assimilating country and a promoter of "racial" and cultural hybridisms.
Consequently, according to this vision, its colonies would be simply Overseas Provinces, something like "spiritual" extensions of the mother country. The much vaunted assimilation of the indígenas implied not only an operation of legal change but, above all, a long process of spiritual incorporation of the indígenas into Portuguese values. Two models of colonization were, therefore, at stake: the British through Indirect Rule, which promoted the so-called "separate development", and the Portuguese through the tutelage exercised by the Indigenato regime, but which glimpsed, on far horizon -a very far-off horizon, certainly -"assimilation" (Fry, 2000 political choices, he defends himself thus: "...my findings about the colonial system (the Indigenato) were objective and hence scientific" (1999:60). To put it in the terms of cultural materialism: contradicting the "emic" belief in the lusotropicalist Paradise, Harris reveals the "etic" fact of exploitation of forced labor and the
Indigenato.
When, in March 1957, Marvin Harris, with his wife and his daughter were forced to leave Mozambique at short notice, they did not have time to take with him the material that he had gathered over eight months. The
Ford Foundation offered to act as intermediary with the American consulate, so that the boxes of documents could be shipped to New York. When, months later, his field notes and documents arrived in the United States.
Harris was astonished to discover that his material had been inspected and, in some cases, destroyed (Price, 2002:16) . It is possible that the hand of the PIDE was behind this loss. 
